leaves no doubt that the Son of Man Enoch is the Messiah," drawing a connection with the question about the messiahship of Jesus in Mk 14: 61-62 par. (p. 26) .
After noting the favorable portrayal of Enoch in Ben Sira and the Wisdom of Solomon, Schäfer looks at "the rabbinic Enoch." He finds that the only midrash that deals in some detail with Enoch's fate is found in Genesis Rabbah 25:1 (on Gen 5:24). Here different rabbis are cited as saying that "Enoch was a hypocrite, sometimes righteous, sometimes wicked" and that "he was not inscribed in the scroll of the righteous but in the scroll of the wicked" (p. 32). Various rabbis even argue against the heretics (minim) and against a Roman matron that Enoch died a natural death. Schäfer does not attempt to identify the interlocutors of the rabbis but cautiously remarks "that we may not necessarily be dealing here with groups whose detachment from Judaism was a universally recognized fact. And this holds (especially) true for the Christianity that was establishing itself ever more vigorously at the time of our midrash (around 300 C.E.)" (p. 38).
In contrast to rabbinic pronouncements, Christian interpretation of Enoch is decidedly favorable, in keeping with earlier Jewish traditions. Yet, in this view, first attested in Heb 11:5 (cf. Jude 14), Enoch's rapture was only completed through the death and resurrection of Jesus. This line of thought continues for example in Tertullian (ca. 200). For him, Enoch becomes a model for Christians, for he lived without circumcision or Sabbath observance. Furthermore, Enoch and Elijah, who had ascended to heaven without passing through death, return to earth so that "by their blood they may extinguish the Antichrist" (p. 44). Schäfer notes that other pre-Nicaean authors offer similar interpretations and concludes that " [o] n the background of this Christian interpretation of the Enoch myth, one may well suspect that the wrath of the rabbis of Genesis Rabbah is directed against Christians, or more cautiously formulated, Christianizing circles" (p. 46).
Rabbinic literature after Genesis Rabbah is largely silent about Enoch, but the Third / Hebrew Book of Enoch (3 En.), a mystical work composed between 600 and 900 C.E., relates the transformation of Enoch into the exalted angelic figure of Metatron, who is called YHWH ha-qatan ("The lesser [or: 'young'] God"). This figure is discussed in the Babylonian Talmud in a polemic between Rav Idith and a heretic (b. San. 38b). The rabbi, denying any positive role for Metatron, here fights against a position similar to that of the (Jewish) author(s) of 3 Enoch. This conflict reaches a head in the story of Elisha b. Avuyah, who during his journey through the heavens encounters Metatron, seated on a throne, and asks "Perhaps, God forbid, there are two powers [in heaven]?!" In rabbinic tradition, even to consider the possibility of the existence of a second divine figure is an unforgivable sin, which makes Elisha a heretic (b. Hag. 15a). Thus, Jewish ideas that had developed further in Christianity could be reclaimed in Jewish mysticism, as the example of the "lesser / young God" in 3 Enoch shows. Schäfer concludes that the new findings of a much more complex, and for a long time fluid, relationship between Judaism and Christianity "could and should be applied fruitfully for that which we today call Christian-Jewish dialogue" (p. 68).
One may wonder why Enoch could be viewed so negatively in rabbinic tradition, whereas his frequent companion, the prophet Elijah, apparently suffered no
